discipline of writing sermons of 7,000 to 10,000 words long (when written out in full, which he did not customarily do), the speed at which he prepared the Devotions is unmatched.
5 By 9 January 1624, Devotions was entered in the Stationers' Register, and by 1 February it was published. 6 In establishing the chronology of Donne's illness and recovery, this article argues that the latter period is key to an understanding both of how the Devotions came into being, and of how Donne reads his bodily and spiritual experiences therein. Convalescence, I argue, receives special spiritual weighting in Donne's thought during his later years, as a time and place of physical vulnerability when one can look backwards and forwards, reflecting on the fragility and instability of the human state through a recent experience that prepares one better for death. At a time when the body is weak but becoming renewed in strength, the sufferer is encouraged to gather up God's mercies, past, present, and yet to come, giving thanks for them and for those human agents who have attended and helped during illness. Recovery is a subject to which Donne devoted extended attention before his major illness, in a sermon at the Countess of Bridgewater's churching after childbirth, and one to which he returned with further, personal resonances, in a sermon which this article freshly dates to 2 February 1624, just after the publication of the Devotions. The short period following Donne's illness in late 1623 was not only one of intense literary creativity, but also provided a theological framework for that sickness. It is through the process of gradual rehabilitation that Donne is able to read the experience inscribed within the Devotions; the act of recollection, in the immediate wake of disease, becomes an essential part of restoration to health, for Donne's sickness has revealed just how far his physical and spiritual being are entwined, how far his body 'effigiate[s]' (119) his soul. Donne's attentiveness to the state of convalescence has important implications for our reading of the Devotions, and moreover for our wider understanding of the relationship between illness and writing in this period. Donne used times of ill health as an opportunity to write out sermons in full, and was not the only preacher to do so; Henry Smith acknowledged to the reader that 'my sicknesse gave me leave . . . to perfect the matter' of his published sermon.
7 But acute periods of suffering prevented the kind of intellectual and physical activity which writing demanded, and which was considered to be detrimental to 5 The estimate, excluding the longer sermons preached at Paul's Cross and the Spital, is calculated from texts under preparation for The Oxford Edition of the Sermons of John Donne (hereafter OESJD), and line numbers from George R. Potter and Evelyn M. Simpson (eds.), The Sermons of John Donne, 10 vols. (Berkeley: University of California Press, 1953-62) . Unless otherwise stated, further references to Donne's sermons will be to Potter and Simpson's edition (hereafter 'PS'), by volume, sermon number, and line number in the text, thus: PS v.10.1. References to editorial apparatus will be in footnotes, by page number. 6 Bald, John Donne, 451. healing; as we shall see, in 1623 Donne's studies were limited on the orders of his doctors. 8 The autobiographical examination of illness is often performed with some measure of retrospect, and a recognition of this shaping process may complicate or challenge our critical approaches. In the case of Donne, the last twenty-five years have seen an increased focus on the ways in which he subjects his sick body to scrutiny. Jonathan Sawday sees Donne's body as anatomized, even tortured and racked to reveal the secrets that it treacherously keeps hidden from himself, while Stephen Pender has turned critical attention from the corpse to the patient, revealing the role of medical semiotics in Donne's thought and arguing that he locates 'the coordinates of his soul in his living, sick body'.
9 While such enquiries have fruitfully revealed how Donne's narrative is structured through his physical disease, they leave open the question of how that narrative is mediated through the period of writing. As I will argue, Donne conceptualizes convalescence theologically as an occasion of physical vulnerability and rising that enacts the struggles of the human life. It comes to stand for and reveal divine strength made perfect through weakness, enabling the sufferer, like St Paul, to 'glory in my infirmities' (2 Cor. 12: 9). Moreover, Donne's handling of recuperation firmly embeds illness within a social context, as recovery brings the sufferer to acts of thanksgiving in the community.
CONVALESCENCE AND CHURCHING
Donne's interest in the experience of bodily recovery and its associated spiritual value predates his own illness of late 1623. His second sermon preached at the churching of Frances Egerton, Countess of Bridgewater (1583-1636) takes as its text an apposite verse for physical recuperation: 'Arise ye and depart, for this is not your rest' (Mic. 2: 10).
10 His exposition plays on the dynamic nature of the process, as expressed in the two imperative verbs ('surgite et ite' in the Vulgate), and he insists the command is not in vain:
God mocks no man; God comes not to a miserable bedrid man, as a man would come in scorn to a prisoner, and bid him shake off his fetters, or to a man in a Consumption, and bid him grow strong; when God bids us arise, he tels us, we are able to arise. .
The spiritual valency of 'arising' is in repentance from sin. Donne takes an image from the sickbed paired with one of imprisonment, as in the Devotions -'when I am cast into this bedd, my slacke sinewes are yron fetters' (17) -but here his point is to distinguish the impotent figures of the bedrid man and the prisoner from the newly risen subject of his sermon, a woman whose confinement for childbirth has come to an end. On the occasion of the sermon, she has come to church to give thanks for being delivered 'from the great paine and perill of childbirth'. 11 As Donne has observed, God has made her a visible exemplar of the promise held out to all believers because he has 'given her also, a sense of the last glorious resurrection, in having rais'd her, from that bed of weaknesse, to the ability of coming into his presence, here in his house' . In a way analogous, perhaps, to his celebrated treatment of the dead body of Sir William Cokayne as 'this Text which you See' (PS vii.10.64) in December 1626, here he uses the living, but still vulnerable, post-partum body of Frances Egerton as demonstration and amplification of scriptural veracity. She is proof that 'when God bids us arise [. . .] we are able to arise', even as Donne acknowledges the basic Reformed doctrine that the human will is captive, that before grace 'we are in our bed, that we are naturally unable to rise ' (ll. 253-4) . By framing the movement away from sin in the physical act of rising from bed, embodied by Egerton, he suggests that the regenerate person is able to turn towards good, but simultaneously visualizes its limits and fragility. There is a similar shakiness on the feet to that expressed by the speaker of his poem 'Thou hast made me' (ll. 9-12), who when towards thee By thy leave I can looke, I rise againe; But our old subtle foe so tempteth me, That not one houre my selfe I can sustaine.
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Yet if that speaker is engaged, through the muscular contortions of the verse, in a cosmic struggle against the buffetings of Satan, in the churching sermon it is physical frailty that threatens to defeat fallen humanity.
Moreover, the verse is a reminder that rising alone is not enough: 'surgite, & ite' (PS v.10.274 ) is the command, and Donne takes the second verb as an instruction to depart from the habits of sin:
it is but a small degree of Convalescence, and reparation of health, to be able to rise out of our bed, to be able to forbear sin: Qui febri laborat, post morbum infirmior est; though the fever be off, we are weake after it; though we have left a sinne, there is a weaknesse upon us, that makes us reel, and leane towards that bed, at every turne; decline towards that sinne, upon every occasion. (ll. 278-83) Donne's unattributed Latin tag ('he who suffers a fever, is weaker after the illness') is not from a medical manual but a homily by St John Chrysostom; as in the Devotions, somatic and spiritual experiences overlay one another in the life of struggle against sin, as recovery threatens frequent relapse, and strength must come from without rather than from within the weakened body.
13 Chrysostom's words underpin the preacher's scepticism about one's ability truly to 'depart' from sin: Donne warns that some methods of fortifying oneself against it simply do not work, and that the only truly effective strategy is to avoid those occasions that trigger temptation.
The final part of his sermon, built on his text 'for this is not your rest', takes his listeners from the sickbed and the convalescent body, upright but 'reeling', to another bed. Real rest is not possible in this life, he asserts, but is promised to believers only through the deathbed, in the joys of heaven. Donne uses his sustained image of rising to distinguish sinful humans from Christ:
Here we have often Resurrections, that is, purposes to depart from sin: but they are such Resurrections, as were at the time of Christs Resurrection: when (as the strongest opinion is) Resurrexerunt iterum morituri, Many of the dead rose, but they died again; we rise from our sins here, but here we fall again. It is an important dimension of Donne's conception of 'rising' and convalescence from illness that it is not analogous to Christ's resurrection. In the Devotions, he notes that when Christ quoted Psalm 22 on the cross, 'he spake not so much in his owne Person, as in the person of the Church, and of his afflicted members [. . .] This patient, O most blessed God, is one of them' (90), but nonetheless the author carefully avoids paralleling his own sickness and recovery with Christ's death and rising; Donne's fever is no calvary.
14 In both the Devotions and the churching sermon he finds alternative scriptural precedents: in Devotion 21, he compares himself to 'Lazarus out of his tombe' (110), and in the churching sermon his parallel is with those whose graves were opened and who 13 '[A]s he who has taken a fever has got harm not only in this respect, that he is sick, but also that after the sickness he is become weaker, even though he may return to health after a long disease: just so in the case of sin, though we may regain health, yet we are far from having the strength we need,' John Chrysostom, Homilies on the Acts of the Apostles, 41.4, in A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church, 1st series, 14 vols., ed. Philip Schaff (Edinburgh and Grand Rapids, 1886-9), XI: 254-5. Cf. Patrologia Graeca, ed. walked about Jerusalem after Christ's death (Matt. 27: 52-3); Donne's reading follows the Augustinian and Thomistic gloss that those supernaturally resurrected people were, like Lazarus, still mortal and would later experience natural death again.
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STATIONARY TIME While the churching sermon is explicitly about the act of rising through the scriptural command 'surgite, & ite', in the Devotions the patient must fall before he rises. This negative arc creates a symmetry of structure: in the third Devotion 'The Patient takes his bed' (14), and in the third from last he rises, Lazarus-like (110). The third Devotion repeatedly underscores the spiritual and moral significance of becoming bed-bound: man's unique privilege above other creatures is that he is 'of an erect, of an upright form, naturally built, & disposed to the contemplation of Heaven', but in sickness he lies flat: 'The Anchorites that barqu'd themselves up in hollowe trees, & immur'd themselves in hollow walls; That perverse man, that barrell'd himselfe in a Tubb, all could stand, or sit, and enjoy some change of posture. A sicke bed, is a grave' (15). Arresting images of the patient as fettered, crushed by his 'thin sheets', laid out on the dissection table (17, 45-6) further stress this oppressive sense of the supine body's enforced immobility. While these images of prostration have naturally attracted critical attention, the significance of Donne's later portrayal of himself as a Lazarus figure, partially mobile, shakily upright, has been overlooked. 16 In the twenty-first Meditation, the impotent patient is at last able to act, albeit under instruction: 'Another tels mee, I may rise; and I doe so. But is every raising a preferment? or is every present preferment a station? I am readier to fall to the Earth now I am up, than I was when I lay in the bed' (110). Like the reeling sinner in the churching sermon, Donne resumes a giddy vertical that it takes all his efforts to maintain, and that requires outside aid and direction. The experience prompts him to reflect on the unstable nature of all that is earthly. In the final Devotion his physicians warn him of 'the fearefull danger of relapsing', an idea that some have taken as a sign he was suffering from relapsing fever. 17 No such literal interpretation is needed, especially as there is no evidence that Donne's fever 15 Donne's unacknowledged intermediary source, Thomas Aquinas, Summa Theologiae, IIIa q. 53 a. 3 ad 2, explicitly parallels the risen bodies in Jerusalem with Lazarus: 'Sic ergo Augustinus sentire videtur quod resurrexerint iterum morituri. Ad quod etiam videtur pertinere quod Hieronymus dicit quod sicut Lazarus resurrexit, sic et multa corpora Sanctorum resurrexerunt, ut Dominum ostenderunt resurgentem. [. . .] Rationes tamen Augustini multo efficaciores videntur ' ('Augustine seems to feel, therefore, that those who rose would have died again. This seems to be Jerome's interpretation when he states that Lazarus rose and so did many other just men so that they might see the risen Lord. did relapse; his emphasis rather reveals a heightened awareness of the precariousness of all physical and spiritual health, the 'sea of uncertainty' that Sharon Cadman Seelig finds at the work's conclusion.
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If the steps towards recovery are characterized by unsteadiness, by a rising that is no 'station', convalescence is also an opportunity for pause and stocktaking. In the fourteenth Devotion, Donne's illness reaches a point of crisis: 'The Phisicians observe these accidents to have fallen upon the criticall dayes' (71). His Expostulation proceeds to consider the value of temporal markers:
doest thou take away all Consideration, all destinction of dayes? Though thou remove them from being of the Essence of our Salvation, thou leavest them for assistances, and for the Exaltation of our Devotion, to fix our selves, at certaine periodicall, & stationary times, upon the consideration of those things, which thou hast done for us, and the Crisis, the triall, the judgment, how those things have wrought upon us, and disposed us to a spirituall recovery, and convalescence. (72) The moment is intriguing because Donne situates it in the midst of the critical phase of his fever, hardly a time for easy reflection during the sweats, rash, and sleeplessness he reports as symptoms, perhaps even the delirium that accompanies typhus. Yet Donne refigures this time as one of recollection: the 'Crisis' is both happening now within the narrative present of the text, and in the past ('those things have wrought upon us', my emphasis). This 'stationary time' becomes a double one, not just of sickness but of convalescence; the experience of illness is reinscribed, precisely and paradoxically, as 'spirituall recovery', where physical suffering leads to penitence and forgiveness. Donne's remark about 'periodicall, & stationary times' may first remind us that the whole text is structured as twenty three stationes ('stations', 'stationary points'), which frame both the illness's course and the composition of his writing. These formal divisions provide moments in which to 'fix our selves'; they are both immediate stages in the fever and retrospectively imposed devices through which to memorialize the experience, from the perspective of convalescence. There are further resonances to Donne's phrase. One of them reflects the text's wider scheme of astronomical and astrological imagery, rooted in a Galenic understanding of the humoral body in which its internal workings are seen in correspondence to the cosmos. The temporary or periodical time of a planet is the point in its orbit when it appears to be fixed and unmoving, and thus seems 'to exercise a constant rather than a changing influence on the earth'.
19 But such stillness is illusory, because planetary motion only appears to cease. The other, religious connotation is of stationary or station days in the early church, semi-fast days used in preparation for Holy Communion. 20 The sense of stationary movement, of restlessness within inertia, is characteristic of Donne's conception of his sick body. The moment of waiting is one of approach, when in the Expostulation he looks forward to the Eucharist: 'From this day, the Crisis and examination of my Conscience, breakes out my third day, my day of preparing, & fitting my selfe for a more especial receiving of thy Sonne, in his institution of the Sacrament' (75), received in the 'Communion of the Sicke' appointed by the Book of Common Prayer. 21 Once again, the second, shadow timescale of the Devotions becomes apparent, for Donne's convalescence and the composition of the text took place during December 1623. Although not an official fast in the Church of England, Advent was traditionally associated with fasting, as a time of preparation for the major eucharistic event of Christmas Day. As Donne would later put it in his St Paul's sermon on Christmas Day, 1626, 'the Church prepares our devotion before Christmas-day, with foure Sundayes in Advent, which brings Christ nearer and nearer unto us' . The prompt to remember God's past mercies is part of an illness and convalescence shaped by the season in which it took place. In the double time of the Devotions, the distinction between days becomes lost; indeed the next (fifteenth) Devotion marks the delirious period of the fever when 'I sleepe not day nor night' (77). His devotional writing is expressive of both thanksgiving and penitent anticipation, Christmas and Advent: 'this doubtfull day/Of feast or fast' ('The Annuntiation and Passion', ll. 5-6).
WRITING THE DEVOTIONS
One of the text's major characteristics is that its words create or recreate a voice in the midst of meditating, questioning and challenging, and praying: 'My God, my God', he says again and again (30, 37), labouring to read his physical illness and decipher the spiritual experience for which it is 'the indispensible metaphor', as Achsah Guibbory has put it. 22 Much of this work is done in the present tense, and Ramie Targoff rightly notes that it provides 'no foreshadowing of his recovery'; she goes so far as to describe it as like 'a daily journal kept during the period of illness'.
23 Yet this effect is a created one, provided through literary craft. The sense of present time is also disordered and troubled, even illusory. Jessica Tabak's important recent study of the Devotions has drawn attention to Donne's strongly Augustinian awareness of time as perpetually fleeting, in which past and future 'are not (one is not, now, & the other is not yet) And that which you call present, is not now the same that it was, when you began to call it 20 See Tertullian, De Oratione 19 (Patrologia Latina, ed. J. P. Migne et al., 221 vols. (Paris, 1844 -1903 so in this Line' (71); the mingling of past, present, and future in the text produces for writer and reader a 'painful contemplative process that couples with his bodily suffering, leaving Donne "superafflicted" with Augustinian distentio animi'. 24 An awareness of Donne's conception of the time of convalescence supports and extends Tabak's reading of a deliberately disordered medical narrative.
The Devotions' play on the shifting nature of 'stationary time' points to the circumstances of its own construction. Donne's biographer (and parishioner) Isaak Walton tells us that the author 'writ on his sick-bed; herein imitating the holy Patriarchs, who were wont to build their altars in that place, where they had received their blessings'. 25 The preposition 'on his sick-bed' is worth pausing over. It can certainly imply that he was still in bed (and may recall Psalm 41: 3: 'The Lord will strengthen him upon the bed of languishing: thou wilt make all his bed in his sickness'). The comparison to building an altar, however, suggests an act of commemoration and consecration on top of it. The distinction is small but important: the writing is an act that comes from but succeeds the experience of illness (as the pluperfect 'they had received' suggests). Donne himself implies as much in his dedicatory epistle, invoking the example of Hezekiah, who 'writt the Meditations of his Sicknesse, after his Sicknesse' (3), his careful wording alluding to Isaiah 38: 9: 'The writing of Hezekiah king of Judah, when he had bene sicke, and was recovered of his sicknesse'. The transitional period between illness and health is captured in Walton's and Donne's phrasing. The sickbed and the text sanctify one another through their copresence, but the text must come afterwards, overlaying the bed.
Walton's biography, written long after its subject's death, corroborates Donne's letter to Sir Robert Ker written in late 1623 or early 1624, in which he asks Ker's advice about whether to dedicate the Devotions to Prince Charles. The letter begins:
Though I have left my bed, I have not left my bed-side, and as a Prisoner discharged, sits at the Prison doore, to beg Fees, so sit I here, to gather crummes. I have used this leisure, to put the meditations had in my sicknesse, into some such order, as may minister some holy delight.
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Donne's distinction between bed and bedside is greater than that between being in and on a bed, but proximity is still key to the process of gathering 'crummes'. The text is, moreover, a product of the bedchamber. In Walton's account of Donne's last illness in 1630/1, he describes how, after the dying man had posed for his own memorial, standing giddily atop a wooden urn in his winding sheet, 'he took his last leave of his beloved Study, and being sensible of his hourly decay, retired himself to his bed-chamber.' 27 At that point, the course of dying took a sharper turn: he tidied up his affairs, said goodbye to friends, and told his servants that after a certain day 'he would not mix his thoughts with anything that concerned this world.' The movement from study to bedchamber, and then what takes place within it, are part of the formal structure of Donne's dying days. By comparison, the genesis of the Devotions within that space, rather than the study which was the point of origin of his sermons, marks the work out as different in kind, as meditative 'crummes' gathered from sickness or a sacrificial 'altar' of devout thanksgiving.
These ideas of a specially demarcated time, place, and text come together in a letter to another (unnamed) Lord, in which Donne encloses a presentation copy of the Devotions:
It [life] is like a Sentence, so much as may be uttered in a breathing: and such a difference as is in Styles, is in our lives, contracted and dilated. And as in some Styles, there are open Parentheses, Sentences within Sentences; so there are lives, within our lives. I am in such a Parenthesis now (in a convalescence) when I thought my self verie near my period. God brought me into a low valley, and from thence shewed me high Jerusalem, upon so high a hill, as that he thought it fit to bid me stay, and gather more breath. This I do, by meditating, by expostulating, by praying; for, since I am barred of my ordinarie diet, which is Reading, I make these my exercises, which is another part of Physick. And these meditations, and expostulations, and prayers, I am bold to send to your Lordship.
28
Donne's image of syntactical composition places emphasis, not on the experience of sickness that is the subject of the text enclosed with the letter, but on the rhetorically self-contained site of convalescence. Parenthesis does not mean a mere aside here, but rather an interlude: it is an 'open parenthesis', a sentence that grammatically surprises as it unfolds, because it seems to move towards an end (a 'period') but does not. The words 'in a convalescence', themselves within parentheses, provide a visual reminder of this separateness, and perhaps too of the enclosed site of the text's production. Donne's image recalls one he has used in the Devotions itself, on 'this Imaginary halfe-nothing, Tyme': 'Eternity is not an everlasting flux of Tyme; but Tyme is as a short parenthesis in a longe period; and Eternity had bin the same, as it is, though time had never beene' (71). The parenthesis inserts itself into a larger, main structure existing independently of it. That Donne chooses to use the same image for time and convalescence is suggestive of the dimensional shaping of the Devotions. While the phrase ('in a convalescence') occupies a visual space on the page of his letter, the words when 'uttered in a breathing' occupy time, as they pass from the future (when they are anticipated) to the present (when they are spoken on the lips) to the past (when they vanish into the memory), exactly the process that Augustine describes as distension. 29 In its seeming stillness, convalescence is a pause, but a fleeting one, in which future and past participate alongside the present: not the full 'rest' of death (as in the wording of the churching sermon), but rather an opportunity to 'gather [. . .] breath' before the further strenuous effort of living. Donne's biographer R. C. Bald takes the letter as evidence that, even after the text's publication in early February 1624, he had 'not fully recovered his strength' and was too weak to read.
30 I think Bald takes Donne's use of the present tense too literally in reaching this conclusion. Just as in the Devotions, so in his letter Donne uses the present tense to re-enact several stages in the creation of the written work: the spiritual exercise of meditating, expostulating, praying leads to the composition of this experience's record, the text itself, and this, complete as a tightly structured series of devotional stationes, is packaged and sent to the addressee. All of these activities form the 'making' of 'these exercises', and they do not all happen at once. If the letter does not tell us clearly what Donne was allowed to do when, it does give an important insight into Donne's view of the exercises as part of the process of spiritual and physical recovery: 'another part of Physick', or medicine. The 'low valley' gives him the vision of future felicity in heaven, 'high Jerusalem' on its hill; it is not the drama of fevered illness, but convalescence that offers this 'stay[ing]', this necessary opportunity for stock-taking. In the letter, he says that 'this which I live now is a kind of a second life.' He takes the idea even further in his printed dedication to Prince Charles at the beginning of the Devotions: 'I Have had three Births; One, Naturall, when I came into the World; One Supernatural, when I entred into the Ministery; and now, a preternaturall Birth, in returning to Life, from this Sicknes.' The publication of the Devotions acts as a landmark of this beyond-natural recovery; despite medical help, he is anxious to attribute his recovery to the correct cause: God. Certainly, the experience of illness seemed to lead to a renewal of vigour; his surviving sermons suggest a high level of preaching activity in the years immediately afterwards. role played by others, it does so even as it emphasizes his separation through illness in an enforced 'Excommunication' (14) from the cathedral community. But this excommunication is not permanent, and I will now argue that a further sermon, one that can be dated to very shortly after his illness, broadens his conception of convalescence from one of solitary rising into a social effort: an appropriate re-inscription within the context of public worship. Donne preached many times on scripture verses about death, but only once, out of 160 surviving sermons, did he choose a Bible text explicitly about illness, in an undated Candlemas sermon on Matthew 9: 2: 'and Jesus seeing their faith, said unto the sick of the palsie, my son, be of good cheere, thy sinnes be forgiven thee'. Critics have not seriously considered the possibility that Donne could have preached his customary cathedral sermon on the festival of Candlemas (2 February) in 1624. His first extant dated sermon from that year is from Easter Day (28 March) at St Paul's (PS vi.19) . The editors of the California Press edition of the sermons, Potter and Simpson, consider 1624 as a possible date for the Matt. 9: 2 sermon, 'though we are not certain that Donne had recovered sufficiently from his severe illness', and they further dismiss it as 'a quiet and not particularly interesting sermon'. R. C. Bald thought that illness further prevented Donne from preaching his assigned court sermon on the first Friday in Lent, although evidence since uncovered by the editors of the Oxford sermons edition indicates that he did, on 13 February 1624.
32 My argument that the Matt. 9: 2 Candlemas sermon is from 2 February 1624 posits that it was preached less than three months after he was out of danger from his illness, and was thus one of his first sermons -perhaps his very first -after it. This dates the sermon to very shortly after the Devotions' appearance from the press onto the bookstalls, perhaps only one day later. This dating, and the personal resonances that become clear once the sermon is put in its proper context, reveal it to be far more interesting than Potter and Simpson perceived. Close intertextual connections with the Devotions suggest an intimate relationship with that work. A mid1620s dating is further supported by the conclusion of the sermon, when Donne remarks that 'all the world shakes in a palsie of wars, and rumors of wars' (PS x.2.663-4), suggestive of both the ongoing conflict on the continent of the Thirty Years War (1618-48), and Prince Charles's and Buckingham's efforts from late 1623 onwards to foment military action after the collapse of the Spanish Match.
The sermon's marked interest in sickness and recovery reveals a translation of Donne's illness into corporate worship. The Devotions is explicitly an autobiographical work while a sermon is not, but Donne's preaching method frequently invoked the circumstances of his own life. As he acknowledged, the 32 PS x, 10-12; Bald, John Donne, 455. Maria Salenius, 'True Purification: Donne's Art of Rhetoric in Two Candlemas Sermons', in John Donne and the Protestant Reformation, ed. Papazian, 316, accepts a 1624 dating but does not discuss any specific evidence. Evidence from the court rota that Donne preached in Lent 1624 will be discussed in OESJD, Vol. 2, ed. by Hugh Adlington (Oxford, Oxford University Press, forthcoming). I am grateful to Hugh Adlington and Peter McCullough for sharing their unpublished research on this material. injection of the preacher's personal experience into his sermons could form an important part of homiletic rhetoric, having biblical precedent in the epistles of that pattern for preachers, St Paul. Donne spoke of the value of using the self as example in one of his sermons on Psalm 32:
To preach our selves, (We preach not our selves, but Christ Jesus the Lord) yet to preach out of our owne history, so farre, as to declare to the Congregation, to what manifold sins we had formerly abandoned our selves, how powerfully the Lord was pleased to reclaime us, how vigilantly he hath vouchsafed to preserve us from relapsing, to preach our selves thus, to call up the Congregation, to heare what God hath done for my soule, is a blessed preaching of my selfe. But Donne went further than using himself as an example of sinfulness. His auditories -members of Lincoln's Inn, colleagues and congregants at St Paul's Cathedral, parishioners at St Dunstan in the West -grew to know him well, and the closeness of that relationship between Donne and his congregations is manifest in his sermons. Donne's career in the pulpit was bookended by particularly personal sermons. Isaak Walton tells us that in 1617, soon after Donne was ordained, he preached a (now lost) sermon at the funeral of his own wife, taking as his text a verse from Lamentations -'Lo, I am the man that have seen affliction' -and, Walton tells us, 'indeed his very words and looks testified him to be truly such a man; and they with the addition of his sighs and teares did so work upon the affections of his hearers, as melted and moulded them into a companionable sadnesse.' 33 Likewise, his final sermon (posthumously published as Deaths Duell) was a remarkable performance on Ps. 68: 20, 'And vnto God the (LORD) belong the issues of death. i.e. From death', when 'to the amazement of some beholders he appeared in the Pulpit, many thought he presented himselfe not to preach mortification by a living voice, but mortality by a decayed body and dying face. And doubtlesse many did secretly ask that question in Ezekiel, Doe these bones live?' 34 The Candlemas sermon on Matt. 9: 2 might be seen as a rehearsal for that last rhetorical accomplishment, as Donne uses his own body as a visual symbol of the movement from illness to recovery. It is apt, too, that he acknowledges the start of his new (second or third) life through the scriptural verse chosen for the occasion.
The text that Donne takes, Jesus' speech to the palsied man, is much cited in early modern discussions of the relationship between illness and sin, and Donne's approach follows conventional theological lines by paralleling physical and spiritual affliction, and ascribing the cause of all diseases to sin. 35 In dividing his text, Donne begins by focussing on the central role of faith, not as a cause of mercy but as its occasion; he then examines the meaning of the address 'my son'; finally, in considering the comfort of forgiveness, he claims that God gives three lessons: that 'he gives before we ask'; that he 'gives better things then we ask, All that all they meant to ask, was but bodily health, and Christ gave him spiritual'; and that 'sin was the cause of bodily sicknesse, and that therefore he ought to have sought his spirituall recovery before his bodily health' (PS x.2.37-9). Its subject thus returns to the major preoccupation of his devotional text, but elucidates it this time in a public context. We are given a portrait of the sick man himself early on:
this paralytique man in our Text, who is Sarcina sibi, over-loaded with himself, he cannot stand under his own burden, he is cadaver animatum; It is true, he hath a soule, but a soule in a sack, it hath no Lims, no Organs to move, this Paralytique, this living dead man, this dead and buryed man, buryed in himselfe, is instantly cured, and recovered. I suspect that this particular miracle appealed to Donne in the light of a recent illness characterized by physical prostration, as typhus is: in Meditation 3 he makes much of the idea that humans have the unique privilege of an upright form but that, 'Miserable and, (though common to all) inhuman posture, where I must practise my lying in the grave, by lying still, and not practise my Resurrection, by rising any more' (16). One cannot help thinking forward to Deaths Duell, too, when he himself appeared as a 'cadaver animatum'. Yet in this earlier case, it is not the 'decayed body, and dying face' of that final sermon which is seen, but one into which new life has been breathed. Donne's emphasis throughout is on recovery. He uses the figure of the paralytic as a starting point for a meditation on miraculous restorations from sickness in the Gospels: the woman with the bloody issue, the blind men, Jairus' daughter (PS x.2.163-70). These miracles remind him not merely of the faith of the sick person himself, but also that of his friends: it is 'their faith', as Donne notes in his text, that prompts Jesus to speak. While in the Devotions the solitary experience of an infectious disease is punctuated by the doctors' interventions, here recovery is presented as a group effort. We can be healed through the faith of others, Donne argues:
This Ioash acknowledged in the person of Elisha; when Elisha was sick, the King came downe to him, and wept over his face, and said, O my Father, my Father, the Chariot of Israel, and the horse-men thereof. Here were all the forces of Israel mustred upon one sick bed, the whole strength of Israel consisted in the goodnesse of that one man. This surreal image of soldiers and horses piling onto a bed, an enjoyable twist on 'The Sunne Rising' ('Ask for those Kings whom thou saw'st yesterday,/And thou shalt heare, All here in one bed lay ', ll. 19-20) , both reflects the constricting space of the Devotions and implicitly acknowledges the royal attention given to Donne during his illness when 'The King sends his owne Phisician' (Devotions, 40), Theodore de Mayerne. 36 Tellingly, Donne omits part of the verse, which reads 'Elisha was fallen sick of his sickness whereof he died.' The trimmed quotation better fits a sermon on recovery, and also his own example.
This peopling of the sickbed fits the public aspect of a sermon preached to the congregation that Donne has sorely missed. In Expostulation 3 of the Devotions, the preacher laments his inability to go to church, wondering 'Why callest thou me from my calling?': How shal they come to thee, whom thou hast nayled to their bed? Thou in the Congregation, & I in a solitude: when the Centurions servant lay sicke at home, his Master was faine to come to Christ; the sicke man could not. Their friend lay sicke of the Palsey, and the four charitable men were faine to bring him to Christ; he could not come. (16) Donne underscores the application of the palsy to his own lack of mobility: 'But when I am cast into this bedd, my slacke sinewes are yron fetters, and those thin sheets, yron doores upon me ' (14) . This diction resonates in the sermon, as Donne considers that '[i]t was good evidence of a strength of faith in him, that in a disease, very little capable of cure, then when he had so farre resolved, and slackned his sinewes, that he could endure no posture but his bed, he suffered himselfe to be put to so many incommodities' (PS x.2.352-5). This is not the only verbal echo of the Devotions. The sermon also gives us a mirror image of Donne's predicament through recourse to the story of the centurion:
Christ said to the Centurion, fiat sicut credidisti, Goe thy way, and as thou beleevest, so be it done unto thee, and his servant was healed in the selfe-same houre: The master beleeved, and the servant was healed. Little knowest thou, what thou hast received at Gods hands, by the prayers of the Saints in heaven, that enwrap thee in their generall prayers for the Militant Church. Little knowest thou, what the publique prayers of the Congregation, what the private prayers of particular devout friends, that lament thy carelessnesse, and negligence in praying for thy selfe, have wrung and extorted out of Gods hands, in their charitable importunity for thee. (ll. 268-77) Donne's wider point here is that the gifts God gives, among them 'bodily health', may be the effect of others' prayers for the individual. The veiled allusion to his own case has the nature of a thank you: to the congregation who had met, not far from the deanery door, and prayed for him while he was 'in a solitude' (Devotions, 13), as well as to his 'particular devout friends'. Both works, from their different perspectives, assert the value of collective worship and the power of interceding on behalf of others in prayer. The sermon figures the return to health as a shared endeavour. If every recovery is a kind of miracle, whether or not natural means were involved, that miracle comes about through faith: not of the sick man alone, but of all who participate in the experience of illness.
This communal approach to sickness brings us back to another form of help, figured in that relationship between patient and physician which is inscribed so deeply within the Devotions. The final part of Donne's sermon emphasizes the central idea (as in the Devotions) that the cause of all diseases is sin, and that healing from physical illness is meaningless without delivery from sinful habits, a notion that he had previously explored in the churching sermon. Spiritual recovery should come first, he argues, citing Ecclesiasticus 38:
give place to the Physitian, for the Lord hath created him. For if we proceed otherwise, if wee begin with the Physitian, Physick is a curse; He that sinneth before his Maker, let him fall into the hands of the Physitian, saies the Wiseman there: It is not, Let him come into the hands of the Physitian, as though that were a curse, but let him fall, let him cast and throw himselfe into his hands, and rely upon naturall meanes, and leave out all consideration of his other, and worse disease, and the supernaturall Physick for that. Asa [. . .] fell sick in his own person, and in that sicknesse, saies that story, He sought not to the Lord, but to the Physitian, and then he dyed. This very closely resembles a passage from the Devotions:
And it is the voyce of the Wise man [. . .] Hee that hath sinned against his Maker, let him fall into the hands of the Phisician; and wilt not thou affoord me an understanding of those wordes? Thou who sendest us for a blessing to the Phisician, doest not make it a curse to us, to go, when thou sendest. Is not the curse rather in this, that onely hee falls into the hands of the Phisician, that casts himself wholy, intirely upon the Phisician, confides in him, relies upon him, attends all from him, and neglects that spirituall phisicke, which thou hast instituted in thy Church: so to fall into the hands of the Phisician, is a sinne, and a punishment of former sinnes; so, as Asa fell, who in his disease, sought not to the Lord, but to the Phisician. (21-2) Donne revisits ideas and themes across the course of his preaching career, but it is unusual to find such a clear parallel between passages, especially with the matching set of scriptural references (to Eccles. 38 and 2 Chr.16: 12). There are two possibilities here. The first is that the convalescent Donne felt that a little recycling was legitimate, given his limited physical powers. The second, and the more plausible given his prodigious output during his recovery, is that he expected some of his congregation to hear the echo. As Chamberlain's letter attests, his illness was well known in London, and the two editions of the Devotions within a single year demonstrate its immediate popularity. 37 The sermon 37 These are STC 7033 (of which a variant exists, STC 7033a) and STC 7034; a third edition was published in 1627 (STC 7035); English Short Title Catalogue <estc.bl.uk> (accessed November 2015).
itself was part of a prominent civic occasion to mark the feast of Candlemas, during which the Lord Mayor, aldermen, and sheriffs processed up to the cathedral choir in their ceremonial scarlet gowns to hear Donne preach. 38 Like all his St Paul's sermons, it was also preached in front of cathedral colleagues well known to him, including fellow-residentiaries such as his friend Henry King, who Walton says visited him daily during the illness.
39 I suspect that this echo is explicitly intended to make clear to his auditory the strength of the connection between this sermon, his illness, and the text that came out of it.
If this final set of echoes highlights the necessarily subsidiary role of physicians, it also reminds us of the extent to which Donne makes both illness and recovery into a personal drama with an extended supporting cast. The churching sermon, part of the communal thanksgiving for the Countess of Bridgewater's safe return from the childbed, bulks out that brief ceremony in the Book of Common Prayer to a more substantial marking of her recovery as she becomes the archetype of the recovering sinner; indeed, no other examples of churching sermons apart from Donne's are known to exist. 40 Likewise his Candlemas sermon after his illness becomes a landmark event, this time with autobiographical resonance as his chosen text highlights the role of friends and the church in his physical and spiritual recovery. In the case of the Devotions, the solitude observed by critics is at times exactly that, a conversation between a sick man and his God that we, as readers, merely overhear. 41 But illness is also a social enterprise. In one of its most celebrated moments, the patient declares that he has 'cut up mine own Anatomy, dissected myselfe, and they are gon to read upon me ' (45-6) , an image simultaneously of extreme submission and of collaboration, as he helps his physicians find the root of his disease in his opened body. That paradoxical combination of helplessness and agency, of operating in connection with others, runs through the text itself, and through the process of its composition. Convalescence enables Donne to shape his illness, to impose a narrative arc upon it in which the physicians and the disease play their part. It offers an interlude, a 'parenthesis', in which this shaped experience is shared with others, as he sends out copies to friends. Convalescence is both a looking backward to the experience of illness and a looking forward to the restoration of health, hedged in both the sermons and the Devotions with a warning of the dangers of relapse, physical and spiritual. To stand, in Donne's view of faithful but unsteady restoration, is to take heed of falling. 
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